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CHAPTER 11 


The Synthesis of Saiva and Vaisnava Systems 
of Worship in Ritual Manuals: 

a unique feature of the ritual literature of 
Kerala 


S.A. S. Sarma 


Even though there exists a vast ritual literature produced in Kerala, 
there is little textual evidence to show that any of its ritual texts were 
written prior to the 10th century. Historical evidence suggests that the 
settlement of Brahmins in the Kerala region might have taken place 
before the 8th century: the inscriptions found in the Irinjalikuda Tem- 
ple (Thrissur District), which dates to 855 CE,’ support this view. It 
is also said that the first group of temple priests who came to Kerala 
were the Tarananallur family, who were Yajurvedins and followers of 
the Vathulagrhyasutra. The descendants of this family are presently 
settled in this Irifijalikuda area. The Aricaikalam (present Tiruva- 
ncikulam) temple situated not far from the above-mentioned location 
might have already existed during the 8th century since this temple 
is included in the Tevaram, the Tamil hymns on Siva,? and this also 
shows the possible settlement of priests related to this temple during 
the 8th century. 

As for the other ancient Brahmin village, the Cellur in the present- 
day Taliparamba (Kannur District), though reputed to have existed 


1 According to Veluthat (2013, 49), 
the word Irungatikkutal has undergone a change and become Irinjalakkuda 
in modern times. This temple was extremely wealthy, with vast estates of 
land under its control. Two inscriptions datable to A.D. 855 and c. 1000, 
discovered from the temple, show that the prosperity can be traced back 
to such early period. [...| The second part of the name, Kiutal, has been 
Sanskritised into Samgama and is mentioned in the Kokilasandega and 
Chandrotsavam. Around the word Samgama has grown a legend that a 
precious stone borrowed from the ruler of Otanatu merged with the fore- 
head of the deity and that the temple properties were since hypothecated 
to the ruler of Otanatu. That the temple and rulers of Otanatu had some 
connections is, however, shown by the temple records dating as early as 
1442 A.D. 

2 Tevaram, 7: 4. 
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from the age of the Sangam, as scholars observe (Veluthat 2013, 36-41), 
historical evidence only shows that it existed before the 11th century 
cE.3 These Brahmin settlements in Kerala were essentially temple- 


sidered as two such important early Brahmin settlements in Kerala: 


As early as the age of the Sangam, Cellir [Taliparamba] was 
firmly established as a brahamana settlement with strong Vedic 
culture and sacrificing tradition and also with the Parasurama 
legend. This would link the brahmana settlements in Kerala in 
general and the one at Cellur in particular with the long chain 
of brahmanical migration and settlements on the western coast 
of peninsular India. The process of brahmana migration and 
settlement in Kerala may thus be suggested to have begun as 
early as the age of the Sangam. Epigraphic and literary evidences 
as well as the temple building suggest the continued prosperity of 
Cellar through the medieval period also. Since Cellur happens to 
be one of the northernmost brahmana settlements of Kerala, it 
may be assumed to have been the point of Kerala’s contact with 
Hindu Brahmanical culture, which played a crucial role in the 
formation of society in Kerala in the centuries to come. (Veluthat 


2013, 40) 


Thus these two early Brahmin settlements are noteworthy, since 
most of the Tantric works of Kerala are written by Kerala Nambutiri 
Brahmins and the above-mentioned settlement of Nambutiri Brahmins 
gives us an idea of a period when the Tantric works might have began 
to appear, probably not earlier than 8th century CE. 

Generally, ritual manuals originating from other parts of India tend 
to be devoted exclusively to a particular system of worship such as 
Saiva, Vaisnava, Sakta, etc. But ritual manuals originating from Ker- 
ala, teaching a system of worship that is commonly dubbed “Kerala- 
Tantra”, do not differentiate between the Saiva and Vaisnava cults. 
This synthesis of Saiva and Vaisnava ritual systems appears to be a 
unique feature of the theistic ritual literature of Kerala.4 

Though we may not find such synthesis in the ritual texts pro- 
duced in other regions of India, the history of religious texts indicates 


3 An inscription discovered by M.G.S. Narayanan from the plinth (adhisthana) 
of the Trccambaram Temple at Tamilparamba according to him is of the 11th 
century CE (cf. Veluthat 2013, 38). 

4 Cf. Sanderson 2001. 
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that textual borrowing took place between different religious systems 
and these exchanges happened not only between the two major reli- 
gious systems, namely Saiva and Vaisnava, but also between these two 
systems and Buddhism and Jainism.> But these transmissions were 
rarely acknowledged—portions of interest from one text were simply 
integrated after revision into another text according to the needs of the 
redactor.® As Sanderson (2001, 1) observes, “a redactor will tend to 
revise the text he is incorporating, especially when he is taking it from 
the corpus of another religion, since then he must take care to remove 
all that would betray its origin.” 

The well known 11th-century Saiva ritual manual the Somasambhu- 
paddhati is an exception since, while describing the procedures for the 
installation of an image of Visnu, it acknowledges the Svayambhipanca- 
ratra, an early pancaratrika text, as the source:? svayambhupancaratre 
ca sarvam etad udiritam | (Somagambhupaddhati, Visnusthapanavidhi, 
1zab / Vol. IV, p. 297). 

In Kerala, the earlier texts produced were essentially either Saiva 
or Vaisnava. The Prayogamanjari of Ravi, the Saivagamanibandhana 
of Muraridatta and the Visnusamhita ascribed to Sumati are three 
typical examples: 

The first text, the Prayogamanjari® of Ravi, written between the 
1oth and 11th century CE,9 is one of the earlier texts known to have 


Cf. Sanderson 2001 and Sanderson 2015. 

Cf. Sanderson 2001. See also Goodall and Isaacson 2016. 

See also Sanderson 2009, 64-65. 

Manuscripts of the Prayogamanjart bearing Nos. L. 530, L. 674, T. 20, 
5439, C. 1796A, C.! 693. C. 730 and T. 413 are available in the Trivandrum 
Manuscripts Library; Prof. N. V. P. Unithiri and S. A.S. Sarma are presently 
engaged in preparing a critical edition of this text with the commentary 
Pradyota of Trivikrama. 

The text is divided into twenty-one patalas on different topics having the 
titles a@caryaparigraha, bhuparigraha, vastuyaga, istakanyasa, garbhadhana, 
prasadalaksana, Ssilalaksana, lingalaksana, diksa, ankurarpana, jaladhivasana, 
raksoghnahoma, lingasuddhi, pratistha, paramesvarapuja, caturthadivasasna- 
pana, utsava, terthasnanavidhi, snapana and jirnoddharavidhi. 

9 Cf. Unni 2014, xxvi; Parameswara Aiyer 1990, 200; E. V. Raman Nam- 
boothiri editor of Tantrasamuccaya, a famous ritual manual of Kerala, also 
assigns the Prayogamafjart to the 11th century CE (cf. Ravindran 2010, 
253); Ravi author of the Prayogamafijarz, in his introductory verses men- 
tions that he belongs to the Kasyapagotra and was born in the Matharakula. 
He also indicates a Bhavatrata as his grand-father and mentions Astamurti 
as his father. We know of a Bhavatrata of KaSyapagotra who too belongs to 
the Matharakula and who is the author of the the Jaminiyasrautasitraurtti. 
Prof. Asko Parpola assigns the date of this Bhavatratra to 700 CE (E-mail 


oN ao 
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originated in Kerala. It is composed in polished Sanskrit using a variety 
of metres. Verse 1:6 of this text clearly states that it is written based on 
the different scriptures of the Saivasiddhanta accessible to the author 
at that time: 


durjneyani bahtuni mandamatibhis tantrani gauripater 
udgirnani mukhambujad avikalas tv ekatra tesam kriyah | 
noktas tena Sivagamams ca sakalan udviksya tas tah kriyah 
samksipya pravadami yas ca vihita lingapratisthavidhau || 1:6 || 


Many tantras preached by the lotus face of Siva are quite unin- 
telligible for the dull-witted. Also their practices are not brought 
together in one place in their entirety. Therefore having con- 
sulted all the Saivagama texts, I shall teach in brief the various 
rites as well as those found prescribed in the texts on the conse- 
cration of the linga. 


The Prayogamanjari, like most Saiva paddhatis, follows the Kalo- 
ttara tradition’® as could be seen in its ritual prescriptions, such as 
the similarities that we see while describing the pitha™ (16: 41-42). 
While its twenty-one patalas mostly deal with rituals related to tem- 
ple worship, it avoided topics such as the daily routines of an initiate 
which are normally dealt with in the Saiva manuals. In fact, the au- 
thor of the Prayogamanjari declares that he deals only with matters 
related to kriya.!2 However, he introduces the Saiva diksa ritual in the 


communication with Prof. Asko Parpola). If we assume this Bhavatrata as 
the grand-father of Ravi, we could say that Ravi must have been writing the 
Prayogamanjart sometime between the gth and 1oth century CE; see also 
Sarma 2018. 
10 For a discussion on the Saivapaddhatis that follow recensions of the Kalottara, 
see Sanderson 2014, 20-25; Goodall (2020) too observes: 
Manual-writers, the paddhati-karas, who attempted to give a complete 
account of the practices of Saiddhantika religion [used] as their central 
scripture of authority a small work called the Dvigati-kalottara-tantra, 
the 200-verse recension of the Kalottara. 
Even though the Prayogamanjari follows the Kalottara tradition, it follows 
a different system than the Paddhatis of Somasambhu, Aghorasiva and Jiia- 
nasiva. The description of the throne, the gatraka, the chadana or the ‘cov- 
erings’ for the throne, the visualization of the pitha and also of Sadasiva, 
veneration of the ‘Mandalatritaya’, provided while discussing puja in the 
16th chapter of the Prayogamanjari clearly shows this fact. Cf. Sarma 2009. 


11 For a detailed discussion on pitha, see Goodall 2011; Paricavaranastava (121— 
130). 
12 Prayogamanjari 1:7: 


avacitya yathasrutam kriyakramamatram Sukavan mayocyate | 
krtatattvavinirnayas tu yam prayunakty asya yathopayujyate || 
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ninth chapter and prescribes this ritual as a qualification for perform- 
ing pratistha."8 The text then goes on to deal with two types of diksa, 
namely the nirvanadiksa and the sadhakadiksa, and it concludes chap- 
ter nine with the description of acaryabhiseka. Thus we see that, even 
though the chapter begins by describing diksa as a qualification for 
pratistha, it ends by indicating the importance of diksa@ as a path for 
salvation (diksa mumuksu-visay@ 9:110a). We thus see that essentially 
the Prayogamanjart sees itself as dealing with Saiddhantika rituals, 
which presuppose initiation. 

The unpublished Saivagamanibandhana™ of Muraribhatta also clearly 
underscores that it is based on Saiva manuals. This is again an es- 
sentially Saiva text composed in 4191 anustubh verses and follows a 
paddhati pattern. But, unlike the Prayogamanjarv, it also includes the 
daily routines required to be followed by an initiate. It also contains a 
description of the diksa ritual, but does not seem to connect pratistha 
with diksa. 

There is no conclusive evidence as to the dating of this text, but if 
we consider its usage of aisa forms, its simple language, the anustubh 


13 Prayogamanjart 9:8: 
bhaktas tapasvi dhanavan prasantah 
siddhantadiksaksapitaghasuddhah | 
kartum pratistham ucitas tato *~ham 
diksam pravaksye prathamam samasat | 
14 Manuscripts of this text are available in the Calicut University Manuscript 
Library Ms. No. 2433; Trivandrum Manuscripts Library, Ms. No. 18818—22 
(5 mss.); French Institute, T. 379, and also in the two private collections of 
Puliyanntr Mana (Ms. No. 108) and Tarananallir (Ms. No. 177A).; 

The text is divided in twenty seven patalas, titled as: arcandvidhi, ma- 
ntrapatala, mantrasadhanapatala, agnikaryapatala, mudrapatala, acaryapuja- 
napatala, diksapatala, adhvapatala, abhisekapatala, mandalapatala, yagabhu- 
milaksanavidhi, vastuyagapatala, prasddalaksana, lingalaksanavidhi, pratima- 
laksanavidhi, laksanoddhara, mangalankurapatala, lingasuddhividhi, adhivasa- 
patala, pratisthavidhi, angapratisthavidhi, jxrnoddharapatala, prayascittavidhi, 
utsavapatala, tirthasnanapatala, snapanapatala and sahasrakalasasnapanavi- 
dhi. 

15 IFP T. 379, p. 1: 
namaskrtya sivam devam dehinam hitasadhanam | 
Sivagamesu yat proktam tantrasaram vadamy aham || 
prayogam mantrasiddhim ca muda diksabhisecanam | 
mandalani ca Saivani pratistham jirnasamskrtim || 
snapanani ca sarvani Saivatattvoktiptrvakam | 
kriyantaraié ca sarvais ca sahaitani samasatah | 
sadhakanam hitarthaya tantran alocya sarvatah || 
pravadami tatah prapta snanam evaditah kramat | 


—P— 


melanges_bhatt November 13, 2021 6:46 Page 276 fs 


276 Mélanges a la mémoire de pandit N. R. Bhatt 


metre used throughout the text, its inclusion of rituals done for ones’s 
own sake (a category of ritual that later comes to be called atmartha), 
and the incorporation of a chapter devoted to mantroddhara (which 
the Prayogamafijart and later Keralan manuals do not include), we 
are led to conclude that the Saivagamanibandhana should be dated 
earlier than the Prayogamanjarv. 

The third text which I mentioned above, the Visnusamhita as- 
cribed to Sumati, might have been written between the 11th and 14th 
centuries’® and follows the Paficaratra tradition. It deals only with 
Vaisnava rituals. Indeed, the Padmasamhita mentions the Visnusam- 
hita as one of the scriptures of the Paficaratra. 

The [§anagurudevapaddhati, another important ritual manual of 
Kerala, does not refer to the Visnusamhita, but it is believed that 
the Visnusamhita may have influenced to a great extent the Tantrasa- 
muccaya, a well-known ritual manual of Kerala, and its commentators 
have profusely quoted the Visnusamhita in their commentaries.’ Thus 
the Visnusamhita is likely to have preceded the Tantrasamuccaya. Ar- 
chitectural references which are typical of Kerala and the description 
of the temple festival, again characteristic of the practices followed in 
Kerala, found in the Visnusamhita indicate that it must have been 
written in Kerala. The Manusyalayacandrika of Nilakantha, another 
Keralite work on architecture, also refers to the Visnusamhita. The 
Visnusamhita is written in anustubh metre and is divided into thirty 
chapters consisting of a total of 2623 verses. It contains construction 
and installation procedures of Visnu as well as initiation. It refers to a 


16 cf. Unni 1991, 10-11. 

17 cf. Tantrasamuccaya (1990), Part I, p. 94, 98, 101, 103, 106, 107 etc., Part 
II, p. 192, 235, 255, 256 etc. 

18 The Visnusamhita is referred to in a Kerala architectural manual named the 
Manusyalayacandrika of Nilakantha. While giving the list of source texts 
used by him he refers to the Visnusamhita, but with the name Harisamhita. 
The other texts mentioned in the Manusyalayacandrika (I.7-8) are: 

mayamatayugalam prayogamanjary 

api ca nibandhana-bhaskariya-yugmam | 

manumata-gurudevapaddhatiésri- 

hariyajanadi-mahagama jayanti || 

markandeya-yugam parasara-murariproktaratnavali- 

saran kasyapavisvakarmamatayugmadyam kumaragamam | 

savyakhyam harisamhitan vivaranakhyam vastuvidyan 

drstva tantrasamuccayoktam anusrtyaivatra samksipyate || 
The Mayamatayugalam in the above mentioned verse might be referring to 
two works, namely Mayasarigraha and Mayamata. See also chapter twenty 
of the Visnusamhita on the annual festival. 
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ritual called Puspayaga ( Visnusamhita 20:52-86) to be performed dur- 
ing the yearly festival, and this ritual is also described in Pancaratra 
texts such as the [§varasamhita (Mahotsavavidhi, 11:312; Paksotsavavi- 
dhi 13:135, 13:255, 13:256, 13:263), Padmasamhita (Mahotsavavidhi, 
11:180, 11:196, 11:197, 11:289) and Paramesvarasamhita (Mahotsavavi- 
dhi, 17:347, 17:350, 17:510). This further confirms that the Visnusam- 
hita is based on the Paficaratra system. It is worth noting, however, 
that this Puspayaga ritual seems no longer to be practised at present 
in the temples of Kerala. 

I would like to point out here that, even though the Visnusamhita 
is a manual of the Paficaratra system, we already begin to find in 
this text the first traces of Kerala’s syncretistic tradition, since it lists 
the subordinate deities to be installed in a temple complex, deities 
which are not Vaisnava, such as Skanda on the Eastern side, Sasta on 
the South-East and the seven mothers (Brahmi, Mahesvari, Kaumari, 
Vaisnavi, Varahi, Indrant and Camundi) on the Southern side, along 
with Virabhadra and GaneSa."9 

Another early indication of this syncretistic tendency is that, while 
the Prayogamanjari and the Saivagamanibandhana belong to the Saiva 
system and the Visnusamhita to the Pancaratra system we find that 
they share certain common ideas, such as a ritual prescribed for the 
offering of bali that contains distinctive elements that are particular to 
Kerala. But it should be remembered that, although these texts share 
parallel ideas and verses, unlike the later ritualistic literature produced 
in Kerala, which often synthesized the worship of Saiva and Vaisnava 
deities in a single manual, the Prayogamanjarit and Saivagamaniba- 
ndhana dealt only with the installation and worship of Siva and with 
Saiva initiation, while the Visnusamhita deals primarily with rituals 
related to Visnu and the process of initiation based on the Pancaratra 
system. 

The [sanagurudevapaddhati could be the first among these texts 
which dealt with rituals of both Saiva and Vaisnava deities because, 
although the text primarily deals with Saiva rituals, which include a de- 
tailed description of the Saiva initiation, it nevertheless also describes 
rituals pertaining to many other Saiva and Vaisnava deities. However, 
I must indicate here that there is a doubt as to whether this text, as 
it is presently available to us in the form of a nibandha work full of 
quotations in prose and verse, is written by a single author and a de- 
tailed study would be required to ascertain this. This doubt about the 


19 Visnusamhita 19:9cd—20cd. 


melanges_bhatt November 13, 2021 6:46 Page 278 fs 


278 Mélanges a la mémoire de pandit N. R. Bhatt 


integrity of its transmission is further strengthened by the fact that 
we notice that some of the chapters of the mantrapada are repeated 
again word for word in the kriyapada.?° In fact, apart from its au- 
thorship, the dating of the [¢anagurudevapaddhati is also questionable. 
Several scholars have placed it in the 11th century,” but if we take 
into consideration some of the texts that the [sanagurudevapaddhati 
quotes, particularly the Mayamata and the Somagsambhupaddhatz, it is 
difficult to date it before the 12th century. Moreover Alexis Sanderson 
dates the Prapancasara, a text which is quoted in the [ganagurudevapa- 
ddhati, to the 13th century,?? as a result of which we might even push 
the [sanagurudevapaddhati yet further to the 13th or 14th century. 

It is necessary to indicate here that a new edition of this text be- 
comes essential since the only available edition, printed in Trivandrum, 
is very corrupt and has many missing lines. Several sources quoted in 
the text are not traced and the ones which are traced provide incorrect 
readings.?3 It might have been difficult for the editor of the Trivandrum 
edition to gain access to many of the texts that the [sa@nagurudevapa- 
ddhati quotes, but since early manuscripts as well as editions of the 
sources are now available, it should be possible to bring-out a better 
and more readable text. 

The [sanagurudevapaddhati is divided into four text-divisions called 
padas, namely the samanyapada, mantrapada, kriyapada and yogapada. 
The first two of these divisions are generally not found in other rit- 
ual texts. In the mantrapada we find mantras related to different 
forms of Ganapati, Tripurasakti, Vagisvari, Laksmi, Tvarita, Parvatz, 
Sun, Siva in the form of Mrtyufijaya and Daksinamirti, Subrahmanya, 
Sasta, Narayana, Krsna, Narasimha, Varaha, Sudargana etc. In its 
kriyapada, the I[sanagurudevapaddhati also deals with the installation 
of deities such as Surya, Vighnesvara, Skanda, Haranarayana, Durga, 


20 in Vol. I in Vol. II 


Cakrabjadhikarah Cakrabjadhikarah 

p. 58, purvardhe sasthah patalah p. 83, uttarardhe astamah patalah 
verses 108-123 verses 106-123 

Dalabhedalaksana Dalabhedalaksana 

p- 59, purvardhe sasthah patalah p. 85, uttarardhe astamah patalah 
verses 124-131 verses 124-131 


21 Raja 1997, II. 462; Unni 1990, 29. 

22 Cf. Sanderson 2007, 233. 

23 ex. [sanagurudevapaddhati (Vol. II, p. 22) quotes an earlier tantra named 
Parakhya (1:15) and the Trivandrum edition provides a corrupt reading of 
Parakhya.; ex. Missing portions in [ganagurudevapaddhati, Trivandrum edi- 
tion. Vol. 1, p. 2, 82; Vol. Il, p. 30, 77; Vol. II, p. 45, 57; Vol. IV, p. 
451. 


—P— 
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Gauri, Sarasvati, Sasta, Kali, the Mothers and Ksetrapala.?4 Like the 
Isanagurudevapaddhati, we notice that the post-12th-century temple 
ritual texts of South-India also became more eclectic with respect to 
pratistha (installation). 

Apart from the deities mentioned above, the [sanagurudevapaddhati 
not only describes the installation of the Sun God but it also provides 
a detailed description of the nityotsava for the Sun God.*5 This is a 
unique feature of the [sanagurudevapaddhati, which is not to be found 
in the majority of the later ritual manuals of Kerala. This nityotsava 
system of worship seems to appear only from the post-12th-century 
agamic literature in other parts of India. Although we know that im- 
ages of Haranarayana or Sankaranarayana were already worshipped 
in pre-Angorian Cambodia, we do not find many early references to 
Sankaranarayana in the prescriptive textual literature. Among the 
Kerala ritual texts, it is in the [sa@nagurudevapaddhati that we find, 
perhaps for the first time, a description of Haranarayana or Sankara- 
narayana, a combined form of Siva and Visnu. According to the author 
of the [sanagurudevapaddhati, the Sankaranarayana?® rituals that he 
describes were based on two prescriptive accounts, those of a Brha- 
ttantra and a Devodbhava.?’ Apart from this, the text also contains 
matters related to the treatment of poison, fever, epilepsy (apasmara) 
etc., which are generally dealt with in the bhuta/garuda texts belonging 
to the Tantra corpus. 

Although the [sanagurudevapaddhati, as it is available now, deals 
with different Gods and Goddesses, its central focus is on the Saiva 
system and the text deals in detail with the initiation process as it is 
normally taught in the Saiva-paddhatis. But we find that while the 
later ritual manuals of Kerala continued to deal with different deities, 
they completely did away with the description of the initiation process. 


24 suryavighnesvaraskanda haranarayanas tatha 
durgagaurisarasvatyah sasta kali ca matarah 
dhamasu ksetrapalas ca sivangatvena va prthak 
ete sarve pratisthapyah pujyas caiva prthak prthak 

(Iganagurudevapaddhati, Vol. IV, p. 590). 
25 cf. Isanagurudevapaddhati, Vol. IV, pp. 510-515. 


26 For the visualization of Sankaranarayana as described in the [ganagurudeva- 
paddhati, see, Vol. IV, p. 530, verses 52-59. 
27 brhati mahati tantre yacca devodbhavakhye 


nigaditam avalokya sthapanady utsavantam | 

iti haraharitantram samyag uktam samasat 

tad iha sakalam thyam karma Saivanusarat || 
(Iganagurudevapaddhati, Vol. IV, p. 538). 


—P— 
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We will now move on to the Tantrasamuccaya, which is generally 
assumed to be later in date than the [sa@nagurudevapaddhati, and is 
written by Narayana (born 1428 CE),?° a Namputiri brahmin from the 
Cennas family in Kerala, who flourished as one of the ‘eighteen and a 
half’ (patinettarakkavika!) poets in the court of the Zamorins of Calicut. 
The Tantrasamuccaya is an important text within the context of the 
synthesis of Saiva and Vaisnava rituals. Composed in twelve patalas 
consisting of 2896 graceful verses, this work deals with subjects varying 
from the testing of the soil of the ground on which the construction of 
the temple is planned, to the renovation of dilapidated temples. It not 
only deals with the deities of the Saiva and Vaisnava system but also 
with deities such as Sankaranarayana and Durga. This text, which is 
exemplary of Kerala’s syncretistic tradition, consists of a multi-ritual 
system and is used even today as the principal manual by most of the 
priests of temples in Kerala for their day-to-day rituals, as well as for 
rituals related to temple festivals, since by learning this one text, the 
priests are able to perform rituals pertaining to both Siva and Visnu. 

Since the Tantrasamuccaya neither quotes nor refers to any sources, 
it is difficult to ascertain which texts the author might have used for 
the writing of this manual. However, certain scholars believe that the 
Visnusamhita might have been used as a source for the writing of the 
Tantrasamuccaya. This view is supported by the fact that the Tantra- 
samuccaya always begins with ritual sequences dedicated to Visnu, and 
then only specifies ritual instructions that differ for the other deities 
that follow. In his commentary, the Vimarsini, the son of Narayana, 
the author of the Tantrasamuccaya, quotes the Visnusamhita exten- 
sively; this again supports the view that the Visnusamhita may have 
been a source-text of the Tantrasamuccaya. It may also be necessary 
to see whether the unpublished Kalasacandrika, another lesser known 
ritual manual that follows the same pattern as the Tantrasamuccaya, 
could have been the source of the Tantrasamuccaya, but we will delve 
deeper into this matter when discussing that work below. 

The author of the Tantrasamuccaya begins by declaring that he 
is going to deal with the rituals related to seven deities in his work, 
namely Visnu, Siva, Sankaranarayana, Durga, Subramanya, Ganapati 
and Sasta. The text reads: 


SrisesaseSaharisumbhajidambikeya- 
vighnesabhttapatinamavibhinnabhtimnah | 


28 Unni 1990, 34. 
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vaksye parasya purusasya samanartipam 
arcavidhim saha prthak ca visesayuktam || 
( Tantrasamuccaya 1:3) 


First, I shall narrate the common modes of worship of the supreme 
Being assuming different forms such as Sriga (Visnu, the husband 
of Laksmi), Iéa (Siva), SeSahari (Siva and Narayana, i.e. Sankara- 
narayana), Sumbhajid (the Goddess who vanquished the demon 
Sumbha, meaning Durga), Ambikeya (son of Ambika, meaning 
Skanda worshipped as Subramanya), Vighnesa (Ganapati the 
remover of obstacles) and Bhiitapati (Sasta the leader of the 
[Bhuta] class of attendants) and thereafter the special features 
of worship of each one of them. (Unni 2014, 6) 


Let us see how the Vimargini?9 explains this verse: 


atha cikirsitagranthasya devataniyamadikam aha — Srigeseti érise- 
SaseSaharisumbhajidambikeyavighnesabhutapatinamavibhinna- 
bhumnah, sriso = visnuh, sah = sivah, seSaharih = Sivanara- 
yanah, sumbhajid = durga, ambikeyah = skandah, vighneso = 
ganapatih, bhutapatih = Sasta, etair namabhir eva vibhinnam 
visesatah prthagbhtitam bhtima mahatvam yasya tasya. para- 
sya purusasya arcavidhim pujavidhanam vaksye. arcavidhim ity 
anena bhuparigrahadi tirthasnanaparyantam karma vivaksyate. 
tatra samanarupam ekaprakarena sthitam arcavidhim. saha eka- 
rupatvena. visesayuktam visesasahitam. prthak ca vibhagena. 
(Vimarsint ad Tantrasamuccaya 1:3) 


The expression prthak ca visesayuktam used in the last quarter of 
the verse means that the author proposes to provide a single set of 
ritual instructions common for all the deities that he mentions while 
specifying that any ritual instruction that is specific to a particular 
deity and which needs special attention will be dealt with separately. 
We thus find that the Tantrasamuccaya is unique in the sense that 
it prescribes synchronised rituals for a range of different deities, often 
elucidated within a single verse. It is true that most of the other ritual 


29 The introductory verses of the Vimarsint too mention the seven deities de- 
scribed in the Tantrasamuccaya thus: 
harisesahariskandadurgaryaganapatmana 
murtibhedena pujyaya namo ’stu paramatmane. 


—P— 
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manuals of Kerala also prescribed ritual methods for different deities in 
a single manual, but these were usually described in different chapters. 

I will now demonstrate with a few examples how the author of 
the Tantrasamuccaya handled this synthesis. The text prescribes the 
mantras to be used for washing the seeds which are to be used for the 
ankurarpana (sprouting) as follows: 


bijani vahnibhuvi va sivavat svamulam 
praksalane ’nur akhilesu haravinarnam | 
tatresvare bhavati tatpurusah pravape 

syat tryambakanur adhisuli paresu milam || 
Tantrasamuccaya 3:11 || 


In the matter of seeds for sowing they could be the same as 
in the case of Subrahmanya and Siva. For washing the objects 
with milk the MULAMANTRAs of the respective deities are to be 
chanted, as for instance for Visnu the twelve-syllabled mantra is 
needed. For Siva the mantra TATPURUSA is required. For the 
sowing ritual in the case of Siva, TRYAMBAKAYA etc. is in order. 
For all other deities, their respective MULAMANTRAs are to be 
chanted for sowing the seeds. (translation adapted from Unni 
2014, 201) 


The Vimarsini on the above verse has this to say: 


vahnibhuvi skande sivavad va bijani. akhilesu devesu bijasya pra- 
ksalane svamtulam svasvamulam eva anur mantrah. harau inarne 
dvadasaksaramantrah. iSvare tatra praksalane tatpuruso ‘nuh. 
adhisuli Sive pravape tryambakanuh tryambakayetyadimantrah. 
paresu pravape mulamantrah. (Vimarsint ad Tantrasamuccaya 
3:11) 


Further, while describing the mustilaksana the text reads: 


isesajitavighnasastrsu sadarbhabrahmasakhakrta 
mustih saiva guhe sapippalasikhasakhasalakakrta 
durgasarngabhrtoh sahasritasalakadarbhasandarbhita 
Sarngise dvijasakhaya prakalita visnudita va bhavet 

( Tantrasamuccaya 3:55) 
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In the case of Siva, Sankaranarayana, Vighnega and Sasta the 
items of materials should include darbha grass and samit, the 
twigs of Palaga. For Subrahmanya, the Palasa twig and stalk of 
the coconut leaf, samit and darbha grass should form the fistful of 
materials. For Durga and Visnu using the twigs of the particular 
grass called cacalia rotunda folio, stalk of the coconut leaf, samit 
and grass should be the fistful of materials. For Sankaranarayana, 
the same materials prescribed for Visnu are applicable in addition 
to the twig of Palaga. (230) 


The Vimarsint comments thus on the above verse: 


mustilaksanam aha — iseSeti. 1Sesajitavighnasastrsu sadarbhabra- 
hmasakhakrta darbhaih saha palasasakhaya krta mustir bhavet. 
guhe sapippalasikhasakhasalakakrta asvatthagrasakhabhih sala- 
hasritasalakadarbhasandarbhita sahayuktibhih salakabhis ca saha 
krta darbhaig ca baddha. sarngise dvijasakhaya palasasakhaya 
saha prakalita visnidita va. (Vimargint ad Tantrasamuccaya 
3:55) 


In the following verse (3:56), the text prescribes the ASTRA-MANTRA 
during the kalagsapuja thus: 


cakram cakrinisumbhajiddharihare ’ghoram ganesesvare 
syad va pasupatam tadanvitarathangam vastram sacyute | 
jvalamalini hum jvaladighrnihumphat ceti sankirtite 

astre Saktidhararyayoh svalipiklrptange tathangaksare || 


The astramantra for Visnu, Durga and Sankaranarayana is called 
Sudargana. For Ganega and Siva it should be either Aghora or 
Pagupata. For Sankaranarayana it could very well be Pagupata 
and Sudargana together. For Subrahmanya ‘jvalamalini hum’ and 
for Sasta ‘jvalaghrni hum phat’. [The astras are prescribed with 
six letters of] the concerned mantra along with the seed-syllable 
of the angamantras. (231) 


The Vimarsint comments on the above verse thus: 


astram aha—cakram iti. cakrinisumbhajiddharihare visnudurga- 
Sivanarayane. cakram sudarsanam astram syat. ganesvare ga- 
napatisivayoh aghoram pasupatam va. 1Sacyute tadanvitaratha- 
ngam pasupatena yuktam sudarsganam va. Saktidhararyayoh kra- 
mena jvalamalini hum jvaladighrnihumphat jvalaghrnihumphad 


—P— 


melanges_bhatt November 13, 2021 6:46 Page 284 fs 


284 Mélanges a la mémoire de pandit N. R. Bhatt 


iti ca, svalipiklptange svaih svaih sadbhir aksaraih kalpitanga- 
yukte, tathangaksare sadbhih sadbhir aksarena ca yukte astre 
sankirtite (Vimarsint ad Tantrasamuccaya 3:56) 


While giving instructions for offering of the bali, the text indicates 
how the bali should first be offered to Visnu, then to Siva and thereafter 
to the other deities (Tantrasamuccaya 9:20): 


dvahsthau parsvadvaye dvary 

ajitapuramuradvesinor mandape ’grye 
vaham prsthe “hirajam yajatu saganapam daksine daksinesam 
Sesesv etan aSesan smarajiti gatavahadhipan dvahsthavatsu 
dvahsthan sarvesv athagryadikadigadhipatin vahanantan dasese 


The order of giving oblation for the attendant deities is indicated 
as, for Visnu, Sankaranarayana, the two door keepers inside the 
sanctum, the vehicle located in the pavilion in front, Ananta on 
the back and on the right side Ganega and Daksinamiurti are to 
be propitiated with oblations. For the remaining five gods all 
these except Ananta are to be offered oblations. In the case of 
Siva, the Vahana and Ananta are to be left out. Generally the 
doorkeepers need to be propitiated. Then in respect of all gods, 
lords of the quarters need to be pleased with oblation beginning 
with Indra or Varuna. For Siva his Vahana is the last one to be 
pleased with offerings. (Unni 2014, 759) 


atha bhutabaleh kramam aha—dvahsthav iti. ajitapuramuradve- 
sinoh visnusivanarayanayoh dvari parsvadvaye dvahsthau yajatu. 
agrye mandape vaham ca, prsthe ahirajam anantam, daksine 
dvari parsvadvaye saganapam ganapatisahitam daksinegam da- 
ksinamurtim ca, Sesesu paficasu devesu etan uktan dvahsthadin 
aSesan Sesanamnanantena rahitan, smarajiti gatavahahipan rahi- 
tavahanantabhyam yuktan, dvittyadvahsthavatsu devesu dvitiya- 
dvahsthams ca, atha sarvesv apy agryadikadigadhipatin dasa, 1Se 
tu vahanantan ante vahanena yuktan tams ca yajatu. (Vimarsini 
ad Tantrasamuccaya 9:20) 


The Kalagacandrika, which, as mentioned earlier, is believed by 
certain scholars to have influenced the composition of the Tantrasamu- 
cceaya, is an unpublished ritual text written by Narayana of Vallabha- 
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grama (Pathanamthitta District) in Kerala®° and is divided into eight 
sections. It deals with the same seven gods which are dealt with in the 
Tantrasamuccaya; but in this text the Saiva rituals are elaborately de- 
scribed first, followed by the rituals related to Visnu, Sankaranarayana, 
Durga, Skanda, Ganapati and Sasta. Before beginning the chapter 
dealing with the rituals for Visnu, the author explains that he will 
simply enumerate briefly the rituals which are common to those per- 
taining to Siva with special reference only to the peculiarities: 


yat karma Saivabhage ’tra samanyena samiritam | 
samakrsya tadanyesu visesam pravadamy aham || 
(Kalagacandrika, T. 879, p. 151) 


Drawing upon (samakrsya) whatever (yat) rituals (karma) are 
explained (samiritam) as common [for all systems] (samanyena) 
in the Saiva parts (Saivabhage), here [in this text] (atra), I will 
[only] teach (pravadami) the peculiarities relating to others. 


The entire text is written by and large in the anustubh meter in 
simple Sanskrit. The subjects dealt with in this text are similar to 
those dealt with in the Tantrasamuccaya. The manner in which the 
Kalasacandrika is written, its language and the usage of anustubh me- 
tre, all indicate that this text might have been written prior to the 
Tantrasamuccaya. 

The synthesis of rituals for Siva and Visnu could be easily noticed 
in the Kalasacandrika and the following example of its description of 
the lipipankajapuja ritual for Visnu, where the text describes how the 
mantras prescribed for Siva could be modified for the rituals of Visnu: 


Sivayeti padasthane parayeti padam vadet | 
lipipankajapijayam viseso ’yam pradarsitah || 
(Kalagacandrika, T. 879, p. 169) 


In the worship of the lotus of letters (lipipankajapujayam) this 
difference is shown: instead of the word sivaya, the word paraya 
should be recited. 


30 IFP T. 879, p. 337: 
narayanabhidhanena vallabhagramavasina 
ksetragramalayenaivam balanam hitam icchata 
viksyagamani baddhoyam namna kalagacandrika 


—P— 
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While introducing the ritual of Sankaranarayana, the Kalasaca- 
ndrika shows how Siva and Visnu are united in the form of Sankara- 
narayana: 


mangalayas tu sambhinnam umamadhavayor vapuh 
sitasitam payahpuram gangayamunayor iva 
Sivanarayanasyaham vaksyami kalasakramam 
kathyate ’tra visesas tu bijavapadikarmani 

bijani vaisnavoktani jalair astrena secayet 
(Kalagacandrika, T. 879, p. 215) 


For the sake of auspiciousness, may the body of Uma and Mad- 
hava be conjoined, white and black, as though filled with the 
waters of Ganga and Yamuna. I shall teach you the order [of rit- 
uals] relating to the waterpots for Harihara (sivandrayanasya). 
Here the particularities are taught in such rituals as that relating 
to the sowing of seeds. One should besprinkle the seed-syllables 
that have been taught in Vaisnava literature with water to the 
accompaniment of the recitation of the weapon-mantra. 


While prescribing the fire ritual, the Kalagacandrika prescribes the 
performance of the oblations in the same method as for Siva, and for 
the installation of the fire, it advises to follow the methods that are 
provided for Visnu: 


yamyadisy ardhacandrabhe kunde ’gnim prajanayya ca 
Samkaraproktavat sarvam homam krtva yathavidhi 
vaisnavoktena margena janayitva ’gnim agratah 
prayascittatmakam homam tadvad eva samacaret 
(Kalasacandrika, Ms T 879, p. 216) 


Having generated the fire in a fire-pit that has the shape of a 
crescent moon and that is in the southern direction, he should 
perform all the oblations as taught by/for Siva, in accordance 
with the injunctions. In front of that [?] (agratah), he should 
generate fire following the manner taught in Vaisnava literature, 
and then he should perform an expiatory oblation in the same 
[Vaisnava] manner. 


Thus the Kalagacandrika, like the Tantrasamuccaya, is another excep- 


tional example of the deliberate synthesis of the Saiva and Vaisnava 
liturgical systems. 


—P— 


melanges_bhatt November 13, 2021 6:46 Page 287 fs 


The Synthesis of Saiva and Vaisnava Systems of Worship 287 


Most of the works composed in Kerala in the wake of these texts,3* 
such as the Sesasamuccaya, Bahudaivatya, Anusthanapaddhati, Tantri- 
kakriya, Anusthanasamuccaya, Tantraprayascitta, Kriyalesasmrti, Kri- 
yasangraha, Kriyasara, etc., continued to follow this pattern and es- 
tablished the unique syncretistic tradition of Kerala. 

Among these the Sesasamuccaya by Krsnagarma forms a supple- 
ment to the Tantrasamuccaya, and provides rituals pertaining to deities 
such as Brahma, Aditya, Kubera, Srikrsna, Sarasvati, Laksmi, Gauri, 
Jyestha, Bhadrakali, the mothers, Ksetrapala, Brhaspati, and Indra 
and other lords of the quarters. Chapters 7, 8 and g of this text are 
devoted to distinctive rituals of the rare cult of the goddess Rurujit. 
The source for these chapters in the Sesasamuccaya is the Matrsadbha- 
vatantra,3? which according to its author is a sa@rasargraha of the ya- 
malatantras. Thus the Sesasamuccaya, apart from dealing with Saiva 
and Vaisnava related rituals, also deals with Sakta deities. 

Two other works, the Vaisnavanusthanakalapasangraha and the 
Saivanusthanakalapasangraha,33 are unique in the sense that, even 
though one deals primarily with Vaisnava rituals and the other with 
Saiva rituals, they are both written by the same author, Gartavanasa- 
nkara. It is worth noting that Gartavanasankara belongs to a family 
whose members are the official priests of the Srivallabha Temple, a 
famous Visnu temple in Kerala. The same seven gods which figure in 
the Tantrasamuccaya are again described in these two texts. 

Among the later ritual manuals, the Tantrasarasangraha, also known 
as Visanarayaniya by Narayana, is known to deal with subjects per- 
taining to the cure of poison and certain rituals for magical purposes, 
but it also contains rituals associated with Visnu, Durga, Skanda, 
Martandabhairava, Mrtyufijaya, Sankaranarayana, etc. Apart from 
Saiva and Vaisnava rituals, it also describes a ritual to be performed 
according to the Buddhist tradition during its description of Vasudha- 
vidya. While commenting on this ritual, Vasudeva, the author of the 
Mantravimarsini, a commentary on the Tantrasarasangraha, clearly 
mentions that this ritual needs to be performed according to the Bud- 
dhist tradition: 


31 For a detailed descriptions of these works as well as manuscript sources, see 
Unni 2006. 
32 There are two manuscripts of this work available in the Trivandrum 


Manuscripts Library bearing numbers, 1017a and 13377. For a detailed dis- 
cussion of the Matrsadbhava, see Sarma 2019 and Sanderson 2014, 50-52. 
33 For a detailed description of these two works, see Unni 2006, 331-332. 
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dvir abhyastena mulena padaso ’ngani kalpayet 
adibuddha rsih prokta usnikchandasi kathyate 
vasudharabhidha laksmir devata saktipithaga 

iti buddhamatam jhatva mantrakarma samacaret 


(Mantravimarsini, Unithiri 2002, 276.) 


Using the mulamantra repeated twice, he should form the body- 
part mantras word by word. Their rsi is the primordial Buddha 
and the chandas is usnik. The deity situated in the Saktipitha 
is the Laksmi called Vasudhara. Knowing this to be the teach- 
ing of the Buddha, one should perform rituals involving mantras 
(mantrakarma). 


In the Mantravimarsint, Vasudeva quotes profusely from Saiva, 
Vaisnava and Sakta texts. He also includes, inside this commentary, 
a self-composed work entitled Cakrahomakalpa, which prescribes ritu- 
als pertaining to the Sudarganacakra. In the Tantrasadrasargraha, the 
chapters pertaining to Siva and Visnu are brief, but in the Mantra- 
vimarsini, Vasudeva greatly elaborates both these parts by adding 
nearly five hundred verses composed by himself in which he describes 
the rituals for both Siva and Visnu along with their retinues. It is 
interesting to note that Vasudeva observes that he has used the So- 
masambhupaddhati as a source for the rituals related to Siva: vaksye 
saksat somasambhipadistam (Mantravimarsint, Unithiri 2002, 437). 

The works that we have discussed above show how, over time, a 
synthesis between the Saiva and Vaisnava systems of worship gradu- 
ally developed in Kerala’s theistic literature. However, probably partly 
as a result of this harmonisation we find that over time, the theistic 
ritual texts of Kerala gave less importance to doctrine, in particular 
salvation, the primary goal of the theological schools in which many 
of the rituals developed. Both the Kalagacandrika and the Tantrasa- 
muccaya totally disregard the initiation process generally described in 
the paddhati texts and instead prescribed an abhiseka for the disciple. 
After the abhiseka the text instructs that the disciple be taken close 
to the deity to be ordained with the mantropadega.34 It is commonly 
believed that ritual manuals such as the Tantrasamuccaya were proba- 
bly written for purely temple-related rituals and this may explain why 
they pay less attention to soteriological theology and salvific rituals. 


34 Cf. Tantrasamuccaya 12: 57-60. For a detailed description of the mantropa- 
dega as provided in Tantrasamuccaya, see Sarma 2010. 
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Even in the earlier ritual manuals, such as the Prayogamanjari, 
the diksa ritual generally prescribed as a passage for salvation became 
a process to acquire eligibility for installation (pratistha), as we have 
seen above. It is worth noting that the initiation prescribed in the 
Prayogamanjari, [sanagurudevapaddhati, etc. is no longer practised in 
Kerala today and has been forgotten by the present-day priests who 
preside over the ritual tradition of Kerala. This phenomenon could be 
explained by the fact that it might have been difficult for an author 
of a ritual manual to prescribe an initiation, which necessarily had to 
be specific to a particular system, while his text dealt with different 
systems of worship. Thus even though this syncretistic approach to the 
Saiva and Vaisnava systems of worship may be remarkable and unique, 
at least in degree, to the ritual literature of Kerala, the overlooking of 
the soteriological aspect seems to be a necessary consequence of this 
tendency. 

This synthesis did not limit itself only to the theistic literature but 
also extended itself to the way of life and practices of Kerala Brahmins. 
The Kerala brahmins (Nampitiris) who perform rituals in the temples 
of Kerala, are known to worship in Saiva as well as in Vaisnava temples, 
without limiting themselves to a particular cult or system. But in 
the neighbouring state of Tamil Nadu, not only is there a clear-cut 
differentiation between the Saiva and Vaisnava systems of worship, 
but the followers of these two cults are also clearly divided into two 
different groups. 

Now although a harmonious intermingling of both these systems is 
followed by Kerala brahmins, when one considers their day-to-day life 
and the customs they follow, the Kerala brahmins seem to be much 
closer to the Saiva system. For example, the Taliparamba temple, one 
of the earliest temples devoted to Siva in Kerala, which I mentioned 
in my introduction, is venerated by all Kerala brahmins. Many of the 
customs described by the Saikarasmrti (or Laghudharmaprakasika), a 
manual which describes the customs of Kerala brahmins, are suited to 
the Saiva system. The rules for smearing ashes (4:2:19-38), the rules 
for making ashes (4:3:1-28) and the rules for collecting ashes (4:4:1- 
17) and also the usage of the paficaksara mantra during the making 
of ashes prescribed in this text can be considered as examples in this 
respect. These rules are more or less the same as those generally pro- 
vided in Saiva-paddhatis.35 This non-discriminatory approach towards 
the Saiva and Vaisnava cults is not only seen among the Brahmins of 


35 Cf. Tantrikabhidhanakosa I, s.v. Kalpa (the best of four grades of ash); see 
also Goodall 2020. 
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Kerala, but is also evident among many authors of this region. For ex- 
ample, Krsnalilasuka, a famous poet of Kerala and a staunch devotee 
of Krsna, refers to himself as a student of Isanagiva, a Saiva saint, and 
also claims that he is a great devotee of Siva: 


Saiva vayam na khalu tatra vicarantyam 
pancaksarijapapara nitaram tathapi 
ceto madtyam atasikusumavabhasam 
smerananam smarati gopavadhukisoram 
(Srakrsnakarnamrta 2:24) 


Tam a Saivite and conscientiously say the Saivite prayer regularly. 
I must remind you that none of this is to be questioned. Yet, my 
thoughts are always on the milkmaid’s child with the smiling face 
and the blue beauty of the flax flower. (Wilson 1973, 5) 


We can therefore conclude that the earlier ritual literature pro- 
duced in Kerala was essentially either Saiva or Vaisnava, but later 
texts brought about a synthesis of these two systems by dealing with 
rituals pertaining to deities of both the Saiva and Vaisnava systems, 
partly as a result of which they gave less importance to doctrine, in 
particular salvation, the primary goal of those theological schools. In 
South Indian Temple Agamas from the Tamil-speaking south, we also 
see a similar weakening of the role of doctrine and of the central im- 
portance of the individual initiate’s salvation. The non-discriminatory 
intermingling of traditions in the Keralan paddhatis is also reflected 
in the everyday lives of Kerala Brahmins, who have a harmonious ap- 
proach towards the Saiva and Vaisnava systems and have no reserva- 
tions in performing Saiva as well as Vaisnava rituals. Although, as 
discussed earlier, this uniquely syncretistic tradition that has come to 
be known as ‘Kerala Tantra’ is particular to Kerala, it is clear that 
the syncretistic manuals were preceded there by the production of an 
unblended pan-Indian Saiva ritual tradition, to which the unpublished 
Saivagamanibandhana and the published but little cited Prayogama- 
njart attest. 
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